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The pedagogy developed at the folk high schools is characterized by horizontal relationships between teachers and students. In Sweden, and even more so in its home country Denmark, the school form has had an identity of being an alternative to the established educational system, focusing on competition and formal merits (Arvidson, 1989; Canfield, 1965) .
This form of adult education has historically been emphasized as an important force in the emergence of democracy in Sweden, often characterized by its strong popular movements and a relatively extensive welfare state (Micheletti, 1995) . During the last century, democracy and popular education became more or less key elements of the Swedish self-image. According to this self-image, Sweden stands out as a democratic role model for other countries (Ehn et al., 1993 ).
According to the national self-image, vigorous popular movements are one of the factors that make Sweden unique.
1 Such national self-images are not only reproduced within Swedish borders, however, they are also distributed outside Swedish borders. In Sweden and among Swedish popular movements, there has long been a great willingness to share "Swedish experiences" with countries in other parts of the world. In this effort, popular education has played an important role through the years.
In this article, our aim is to analyze the formation of national self-images vis-à-vis images of
the Others in the process of "exporting" the idea of "Swedish popular education" to other parts of the world. With a post-colonial approach as theoretical point of departure, the article draws attention to the risk of reproducing a colonial legacy with such an "export". Empirically, the article focuses on how Swedish popular educators describe the process of establishing and supporting the Folk Development Colleges (FDCs) in Tanzania, inspired by the folk high school in its Swedish version.
Our ambition in the following article is not to analyze the multifaceted activities in the establishment of FDCs in Tanzania. The actual work carried out in establishing and supporting the FDCs, which started in the latter part of the 1970s, has been described in previous literature (see e.g. Albinsson et al., 2000; Rogers 2000) . The starting point for our analysis is, rather, the way in which Swedish popular educators describe and interpret the various processes and relationships in this work.
The article is organized as follows: we start by presenting the post-colonial framework used in our analysis. After that, we describe the empirical material that the article draws on. This is followed by a brief historical background of the FDCs. Thereafter, we present the main findings of the study. Finally, we discuss some of the paradoxes in international solidarity work, in adult education and in general.
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Theoretical perspective
Folkbildning -or popular education -is a contested concept (see Bergstedt & Larsson, 1995; Laginder & Landström, 2005) . When it was first coined, during the 19 th Century, the linguistic structure of the concept, consisting of folk (people) and bildning (education), could be seen as revolutionary in the sense that it put together two supposed opposites. Education had been seen as a privilege for the established classes, which by definition was not the same thing as the people, in the sense of the broad masses (Larsson, 1995) . What is usually referred to as the first initiatives of popular education, however, were not at all intended to bring about revolutionary social change. During the second half of the 19 th Century, so-called social pacifist popular educators argued that popular education among the broad masses was a way of preventing the rise of rebellions and the attraction of socialist ideas (Skoglund, 1991) . With the rise of the labor, Salvationist and temperance movements, another notion of popular movements emerged, emphasizing the need to strengthen the movement by training its leaders and disseminating its culture. It is primarily popular education of this kind, aiming at societal change, which has been associated with Swedish democracy (Arvidson, 1989; Larsson, 2001 ).
One of the critical questions raised is what actually constitutes "the popular" or "the people"
to be educated. An important theoretical point of departure here is the idea that the category ofe people is not given but rather defined in an ongoing struggle over meaning, reflecting as well as affecting power relations and hierarchies in society (Hall, 1981) . Critically analyzing categories such as "the people", with its historical connections with notions of race, ethnicity and nation in the shadow of colonialism, has been an important challenge for the wide range of researchers working in the field of post-colonial theory. This theoretical approach has a great potential to make important contributions to research on popular education, democracy, and social change, not least by highlighting issues of global relations of power and the construction of identity on the basis of inclusion and exclusion (cf. Brookfield, 2003; Nordvall, 2005; Osman, 1999) .
Post-colonial researchers have argued that today's society is still influenced by the history of colonialism (see e.g. Anthias & Yuval-Davis, 1992; Mohanty, 2003; Gilroy, 2005) . This is also true in the case of contemporary Sweden. "Sweden was never a colonial power, but the colonial mentality is very much present in the Swedish history of ideas" (Paulina de los Reyes et al., 2002, p. 18 ). In the post-colonial tradition, there is a desire to closely analyze the complex chain of processes and social relations, structural conditions and lines of thought that have taken shape in the wake of colonialism. The post-colonial approach draws attention to Eurocentric features in the thinking about Enlightenment and modernity, development and democracy, of which Sweden has also long been a part (de los Reyes et al., 2002; Pred, 2000) .
Departing from such a critical approach, a number of post-colonial scholars have highlighted how the image of the West as enlightened and modern was based -and continues to be basedon descriptions of "alien" continents and peoples as outdated, mystical and traditional (Mohanty, 2003; Said, 1979 Said, , 1993 . Race, culture, ethnicity, nation and religion are some of the markers of identity used in order to make distinctions between Us and Them. The relationship between "the West and the Rest" is described consistently by the use of binary oppositions (Hall, 1992) , where
Europe and the West is associated with culture and reason, while Africans, Orientals and other peoples, on the peripheries of the world, are associated with nature and emotionality. In these dichotomies, one side appears to be more desirable -or at least more enlightened -than the other (Said, 1979 (Said, , 1993 .
In the public imagination in the West, Africa has long been described as different and underdeveloped. This has helped to legitimize the idea of the "white man's burden", the idea of Westerners' responsibility to "bring [ing] light to the dark places and peoples of this world by acts of will and deployments of power" (Said, 1993, p. 33) . However, the representation of Africa as being at the earliest stage of development has not only been used to underline the barbarity and chaos of the continent. The representation of Africa is, however, not one-dimensional. At the same time, the African Others have been portrayed as bearers of characteristics sometimes highlighted as desirable and lust-filled in the West. In time, "the African" has come to be represented as natural, spontaneous and unspoiled. However, both the exoticism and the explicit condemnation of the Others help to reinforce the image of Them as fundamentally different from Us (Julien & Mercer, 1996; Said, 1993 (Edquist, 2001; Lindborg, 2001) . As in the case of a number of popular movements in Sweden, a nationally rooted self-image, where the popular education is primarily understood as something "typically Swedish", has emerged historically in popular education. In the self-image of popular education, people, democracy and nation were woven into a natural trinity. With the logic that a democratic spirit can be a fundamental feature of a certain "people", it follows that other "people" can be fundamentally undemocratic. Democracy thus becomes a marker that somehow distinguishes "us Swedes" from certain "other people" (Edquist, 2001; Nordvall, 2005) .
With the interweaving of people and popular education, nation and democracy, "educated" and "uneducated people" tend to appear as each other's absolute opposites. In order for Them to be able to "lift themselves" to Our previous "level", they need -in short -to undergo a radical transformation. This means that the idea of popular education may in some sense be understood as part of a broader colonial project (cf. Jonsson, 2007) . According to several post-colonial scholars, the colonial legacy does not belong to the past. Rather, the echo from a colonial past can be heard well into our own times (Gilroy, 2005; Said, 1993) . A number of studies also show how movements engaged in solidarity work around the world are still strongly shaped by the global divisions and inequalities developed in the wake of colonial projects. The colonial legacy can be identified, for instance, in the striving for global solidarity in foreign aid (Eriksson Baaz, 2005) , the women's movement (Mohanty, 2003) and the trade union movement (Sjölander, 2005) , as well as in adult and popular education (Brookfield, 2003; Nordvall, 2005; Osman, 1999) .
A post-colonial approach helps draw attention to the fact that also a well-meaning defense of "democratic values" can rest on colonial ideas, which even today too often tend to be uncritically taken for granted (Wickens & Sandlin, 2007; Begaye, 2008) . In studies using this kind approach, it is therefore important to critically examine the assumptions and underlying lines of thought glimpsed in the pictures and narratives also used in our own thinking about people, democracy and popular education.
Research methodology
The empirical material on which this study is based consists of documents from the voluntary association Karibu (which means "welcome" in Kiswahili), a Swedish "friend association" for the (Rogers, 2000; Sellström, 1999) .
What has often been highlighted as the starting point for the establishment of FDCs is a visit to Sweden in 1971 by a delegation from the Tanzanian Ministry of Education in order to more closely examine Swedish adult education. This visit was followed by a formal request by the Tanzanian government for Swedish assistance in the construction of one hundred schools in Tanzania based on the folk high school. Within a short period of time around half of these schools were set up with economic as well as educational and consultative support from Sweden.
However, relations between Tanzania and the Nordic countries go even further back in time.
Swedish missionaries had worked in Tanzania long before independence. In an early study of the international spread of folk high school ideas, Jindra Kulich (1964) mentions Kivukoni College, an important training institution for the TANU Party, as an example of schools influenced by the Nordic folk high schools. The entire FDC project was also preceded by significant Swedish foreign aid activities in Tanzania and a striking presence of Swedish adult educators in the country. But it is not until after Sweden had received an official request for special aid for building folk high school-like institutions from the Tanzanian government that the establishment of FDCs took off (Albinson et al., 2002; Rogers, 2000; Sellström, 1999; Vestlund, 1998) . In addition to financial and educational support on the ground in Tanzania There was thus a request from the political leadership in Tanzania, which had acquired a positive image of folk high schools and popular education in Sweden, for Swedish assistance in establishing educational institutions for adults in Tanzania. This is fully in line with the aspirations expressed in the ujamaa ideology of Nyerere and the TANU Party as well as the large investment in adult education in Tanzania. We can also note that this request was preceded by a long period of Swedish presence in and assistance to Tanzania, and some "missionizing" for Swedish popular education.
There was early a clear interest among popular educators and foreign aid workers from Sweden in disseminating the idea of folk high schools. This determination, often rooted in a strong democratic pathos and commitment to issues of solidarity (see e.g. Albinson et al., 2002) , will be problematized in the following subsections.
The challenge: educating autonomous Tanzanian democrats
The interest among Europeans in contributing to the "civilization" of people and countries, considered to be in certain respects "underdeveloped", has a long history. For most popular educators this historical legacy, closely associated with the colonial project, is now regarded as both oppressive and disgraceful. Hence, the ambition among Nordic popular educators has been, rather, to fight colonial relations and fantasies. Here, popular education has been seen as an important force in the process of decolonization, making it possible, for instance, for the former colonies to "reclaim" their "own" culture and language.
The explicit anti-colonial ambition is evident also in the case of FDCs in Tanzania. In recent decades, there has been an ongoing discussion about the necessity of critical awareness of the history of colonialism in the establishment of the FDCs. For example, in the mid-1980s, Johan Norbeck (1985) , one of the pioneers in the FDC project, talked about the risk of spreading popular education through foreign aid turning into a neo-colonial project. When the history of the FDCs is described in the material from Karibu, we can also see that anti-colonial ambitions are clearly stressed.
Tanzania wanted to liberate themselves from the educational traditions of the colonial powers and in the Swedish folk high schools they could see a form of adult education pretty much matching the ambitions of the young State. Folk Development Colleges are inspired by the folk high school -but they are no copies.
FDC has been developed according to Tanzania's own conditions and needs (Mossige-Norheim, 1986, p. 2).
The quotation above, describing the historical background of the FDCs, clearly highlights the anti-colonial aspirations among the popular educators involved in the FDC project. It is clearly stressed that the schools are designed independently by the Tanzanians and on their own terms.
However, the accounts of the Swedish popular educators about their relationship with the FDCs are somewhat contradictory. Although it is maintained that the schools should be designed according to local preferences, and that it is not a matter of creating a copy of the Swedish folk high schools, a number of issues repeatedly reported concern a serious lack of "folk high schoollikeness" at the FDCs. The kind of problems reported in the material are most often related to the presence of authoritarian structures in the educational institutions, which is claimed to make the development of a folk high school ideology, according to the "Swedish model", very difficult.
In order to deal with these difficulties, emphasis is placed on the importance of training teachers and headmasters in Tanzania.
For the folk high school idea to have a reasonable opportunity to develop, the teacher recruitment and training of teachers is of fundamental importance (Vestlund, 1991, p. 2) .
This kind of training has been organized continuously since the establishment of FDCs, in
Tanzania as well as in Sweden. These efforts are continuously reported in both the journal Karibu Kontakt and information material from the association.
The most important for the development of the FDC:s in a "folk high school-like" direction is the contacts with the headmasters and teachers. Fortunately, there is now a large number, perhaps 70-80, who has been in Sweden and is beginning to understand the idea behind the folk high schools (Vestlund, 1991, p. 4) .
Throughout the material, the descriptions of the relationships between Sweden and Tanzania are based on the assumption that there is one folk high school idea, which can be understood -and misunderstood. It was thus important that teachers and principals should learn how a folk high school works, which was encouraged through training and visits to folk high schools in Sweden.
According to this line of argument, knowledge -about the idea behind the folk high school, about its practice and history -would function as a kind of marker of identity, as a basis for distinguishing Us from Them. According to the line of reasoning found in the material, there seems to be two parties: the Swedes possessing the desirable folk high school knowledge and teaching it, and the Tanzanians who do not have this knowledge -and are consequently in need of learning it.
The time machine -democracy, popular education and (under) development
The desire to disseminate an understanding of how Swedish folk high schools work, which is highly visible in the material, can also be linked to notions of modernity and development, which several post-colonial scholars have highlighted as key coordinates in a colonial world view (Mignolo, 1999; Young, 2001 ). Here, we can see a parallel with a study by Kerstin Wallin (2000) of trade union foreign aid activities in Chile, involving among other things the introduction of study circles in Chilean trade unions. The solidarity work carried out by the Swedish trade unionists was most often informed by the idea, Wallin writes, "that the comrades in the developing countries face problems similar to those in Sweden at the turn of the century: a need of knowledge so large that it can not be satisfied within the existing education system, with limited resources and generally difficult working conditions" (p. 33). Thus, the suggested "solution" to the problems facing the Chilean trade union movement was to follow the "Swedish example", where popular education was seen as one of the most important features.
Similar ideas about modernity, development and the exchange of experience can be found in literature discussing the importance of folk high schools as well as adult education in general in so-called developing countries (see e.g. Kulich, 1964; Simon, 1989; Wickens & Sandlin, 2007) .
This chain of arguments is also present in the material from Karibu. The following quotation, taken from the journal Karibu Kontakt, is a telling example of a way of describing Us and Them in terms of different "levels" of development.
Being at a Folk High School in Tanzania gave a sense of having access to a time machine. Despite the different conditions, it must indeed have been like this here, when the Swedish Folk High Schools were established (Kihlén, 1984, p. 14) .
They thus are considered to be in the same situation as Sweden was a century ago. Following this line of thought, it is imagined that if folk high schools functioned as a road to democracy and prosperity for Us, they could also provide a way forward for Them. Using the metaphor "time machine", learning and democratic education is described as an evolutionary process, whereby the Other is explicitly transferred to another time (cf. Dahlstedt, 2009 1960s, 1970s and 1980s (cf. Bugge, 2001 Kulich, 1964 There are further indications on the presence of this evolutionary idea also among other Swedes in the process of spreading the Folk high school idea to Tanzania. One of the Swedish pioneers behind the FDCs, Johan Norbeck, has made self-critical remarks about his own motives and desires in his initial work:
I was burning with a fervour to spread the Swedish folk education ideas, which, I had no doubts, would contribute a great deal to accelerating the development efforts of the Tanzanian people. If the Tanzanians had the opportunity of hearing about the birth of the Swedish folk movements and how people at the grassroots level in Sweden took education into their own hands and became a strong force in the development of the Swedish society, if they could only have this opportunity, they would surely benefit much (Norbeck, 1996, p. 118 ).
This way of reasoning is based on the same kind of linear notion which has long dominated the public debate as well as research on the Third World. In recent decades, this notion of development has increasingly been questioned as both simplified and Eurocentric, not least by post-colonial scholars (Mignolo, 1999; Mohanty, 2005) . According to these scholars, the linear notion of development is based on the idea that it is the historical development of Europe that constitutes the ideal model for how the development of society is to be understood generally.
This particular idea does not take into account the various relations of power and dependencies that create conditions for countries in contemporary Africa dominated by agricultural production that differ from the conditions for agricultural communities in Europe during the 19 th century.
The linear notion of development creates an illusion that Europe and large parts of Africa exist in two completely different worlds and eras, when they are in fact part of the same global world system, in the same historical era, where the economic and political subordination of one party is directly related to the dominance of the other party (cf. Wallerstein, 2004) .
The idea that We can help Them to follow our path in the development of democracy and prosperity, by introducing the notion of popular education, is also based on another assumption.
It presupposes that there exists among Swedish popular educators some kind of inherited knowledge, which is possible to teach, of how folk high schools can contribute to social development and democracy in an environment like that of the agricultural society in the late 1800s and early 1900s. Although there may in fact exist an idea that folk high schools have had such a historic role among many Swedish popular educators, of course none of them here and now have this kind of practical experience or knowledge. It is, rather, the case of a self-image based on a particular interpretation of history, according to contemporary ideas, interests and needs. Obviously, the ideas about ways of organizing folk high schools that dominated during the period studied in this article do not necessarily have much to do with the way in which folk high schools were actually organized in Sweden in the late 19 th and early 20 th Centuries.
The dialogue: the metaphor of mutual learning
Although most of the descriptions of the exchange between Swedes and Tanzanians in the material seems to be based on the assumption that We (the Swedes) know something They (the Tanzanians) might benefit from, it is repeatedly emphasized in the material that the relationship between the two parties has to be characterized by equal and mutual learning. In the following quotation from the Journal Karibu Kontakt we can see an illustrative example of this idea.
When we build and develop a good contact between the FDC:s in Tanzania and the Swedish FHS, we must remember that this contact shall be on equal level, i.e. we must be aware that it is not only we who have something to give them, we also have much to learn from them (Karibu Kontakt, 1985, p. 23 ).
The parties are described as equal, but fundamentally different. What, then, should be learnt Our friend-school-contacts are needed, and in particular the dialogue between Swedish and Tanzanian folk high schools is needed, to strengthen the Tanzanians in terms of discussions about democracy, participation, "folk high school-pedagogy", etc. They need our solidarity, not primarily material things. It is our own commitment as popular educators they need to meet, all the enthusiasm that makes us tirelessly working for the ideals of popular education: democracy, social equality and gender equality, community, responsibility, solidarity. In the same way that we ourselves need to take part of the Tanzanians' culture, warmth, pride and joy. We have much to learn from each other (Marcusdotter, 1992, p. 4) .
In the quotation, we can see a self-image of Swedish popular education appearing, which contrasts with the Tanzanians and their imagined characteristics and assets. Swedish popular education is related to the pathos of "democracy", "equality" and "responsibility" -historically associated with the white, enlightened, male European and his intellectual abilities. This is, in turn, contrasted with the Tanzanians, who are associated with "warmth, pride and joy", which are abilities that relate to more emotional abilities. In line with a chain of ideas resembling the kind of exoticism that post-colonial scholars have drawn attention to, the picture emerges of the natural and spontaneous Africans contrasted with the intellectual Europeans, pressured by their responsibility.
In other examples of what the Other is claimed to represent, images of spontaneous and natural joy or social skills are highlighted in a positive way in contrast to the more broody and rigidly organized Swede.
And probably many Tanzanians are a bit like social geniuses. No matter how much a group of Swedish colleges would have thought and planned, we would never be able to create a week like the one we received on Mamtukuna, so full of friendship, joy and an obvious concern. If only we could learn (Kihlén, 1984, p. 15) .
Another proposal for what kind of learning the Tanzanians could offer the Swedish popular educators is disseminating knowledge about the situation in other parts of the world.
And let us not forget the importance that the Tanzanian guest lecturer at Nordic folk high schools may have among other things for the understanding of conditions in the third world! (Karibu Kontakt, 1982, p. 15) Here, and elsewhere in the material from Karibu, the Tanzanians are described as representatives of the "third world". They may, among other things, share their insights into and experiences of economic vulnerability with Us in the relatively prosperous part of the world.
Referring to the post-colonial scholars Isaac Julien and Colin Mercer (1996) , one could say that the Tanzanians bear the "burden of representation". They not only have the right to speak, in a way they are required to speak, not for themselves, but as spokespersons, "ventriloquist[s] for an entire social category" (p. 454) -the "third world". In the descriptions of the establishment of the FDCs, mutual and equal learning is repeatedly emphasized as a pedagogical ideal. However, the picture emerging in the material indicates the following logic: We teach Them popular education and democracy, while They teach Us social and emotional skills. In addition, They are in themselves living examples of under-development, which may be useful for education in folk high school courses in international relations. In other words, there is a tendency to construct the Tanzanians as a collective group, characterized by their emotionality, lack of economic assets and democratic skills. In contrast, the Swedish collective is imagined to be a collective characterized by its specific knowledge and democratic values and preparedness to help. (Ehn et al., 1993) . In a broader context, this also has similarities with the descriptions of the meeting between the "West and the Rest"
problematized by post-colonial scholars.
Concluding remarks
With post-colonial theory as our point of departure, we have analyzed the way in which popular educators from Sweden have described the establishment of FDCs in Tanzania there is a colonial legacy present in the description of the FDC project, visible in a series of ideas and notions of identity and belonging (what is seen as "Swedish" and "Tanzanian"), democracy and modernity (the "level of development", "developed" versus "backward"). We can thus talk about a kind of paradox of solidarity in the FDC project. From a Swedish point of view, the ambition seems to be to share one's lessons and experiences in order to "liberate" a former colonized "people" from the various hardships they have had to suffer. However, in the material, "liberation" is understood to mean that it is "We Swedes" who essentially define the conditions and set the framework for success and failure, based on specific "Swedish" premises and interpretations.
However, the issue of representations of Sweden and Swedes in relation to certain Others is not specific to the Swedish popular educators and the case of "the Tanzanian folk high schools".
It is more general in nature. In a way, it has to do with the formation of "imagined communities" (Anderson, 1983) in the meeting with the Other in a broader sense. As we noted earlier, in this process "civilized people" have tended to associate themselves with Enlightenment and democratic ideals, which has been contrasted with the Others, uncivilized and foreign peoples on distant continents, but also on the "dark peripheries" of the host society (Sibley, 1995) . Such notions are, often unconsciously, still present when we orient ourselves in the world. National stereotypes of the genuine "democratic Swedes" do not in any way belong solely to the past. In popular education, myths about Swedes as "the most curious, concerned and enlightened people" Hence, further research on the importance of anti-colonial political efforts in Tanzania, parallel to the implementation of the FDCs, would be relevant for understanding the complexity of transferring emancipatory adult education ideals in a North -South direction. Although traces of colonial legacies may be found in the Swedish identity formation related to the development of FDCs, the FDC-project as a whole needs to be further investigated in relation to a social and historical context, if conclusion are to be drawn about its role in transforming and/or reproducing colonial structures. One important issue to be addressed in such an investigation is of course the active role of President Julius Nyerere in initiating the FCD-project, as mentioned intially in this article. In the light of the issues discussed in this article, there is every reason to believe that contemporary researchers as well as internationally engaged popular educators are still facing the same kind of challenge, i.e. both to further develop the understanding of the complex terrain of global solidarity work and to establish conditions for joint action that may contribute to a change in the prevailing global order.
